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Preface 


In commemoration of twenty years of publishing, the 
AWAKENER MAGAZINE is happy to present this reprint of 
Ramjoo Abdulla’s gem — ‘‘The Philosophy and Teachings of 
Shiri Meher Baba compiled from his own dictations’’ — first 
serialized in our pages. We’ve given it a new name, and redone 
the drawings; Chapter IV and V have changed places; the text 
is unaltered. 

Many of the points discussed by Meher Baba herein have 
been further elaborated in God Speaks and the Discourses; 
some are unique. 

This book takes the place of our Volume XV, Nos. 1-2, 
issue of the Awakener. Enjoy! 


The Editor 
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Foreword 


“When the mystics tell us of many things unseen,’’ says 
Sir Oliver Lodge, ‘‘we should not discredit them. We should be 
chary of saying things are impossible and absurd — because we 
do not know what is impossible.’’ 

Similarly, if we look at the moon with the naked eye and 
again through a telescope, the view is bound to differ com- 
pletely. But this does not mean that the first impression was 
false; rather, the second sight means getting more and fuller 
knowledge, which would still be found “‘wrong’’ by the man 
who reaches the moon. The same can be said about explaining 
and understanding mysticism and spiritual philosophy until 
God is actually realized. 

Almost the whole of the subject matter of this compilation 
was personally dictated to me by the Master during the last 
five or six years of his silence*, but I am indebted to Mr. H. J. 
Dastur for some literary changes made in my original compost- 
tions. A prolonged spell of illness has provided me with the 
time and opportunity of bringing out my notes in the shape of 
this little book; though | must admit that but for the untiring 
help and patience of Mr. Faramroj] B. Workingbox in assisting 
a sick man, this would have been impossible. 


Ramjoo Abdulla 


Nasik, 21st of September, 1933 


*Meher Baba began His silence on July 10, 1925 
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THE DEFINITION OF GOD 


Chapter | 


What is God? It is possible for, and indeed is the birthright of, every man 
nd woman to realize and experience personally the One Spirit underlying the 
eply to this question, which can otherwise be answered in a number of ways 
nd words. 

This may appear to be empty idealism, in this so-called practical world, in 
vhich only a few care to think of and ponder over this vital question, fewer feel 
he Spirit underlying it, and still fewer have realized the Spirit through personal 
‘xperience. But though God has been realized by only a few, the idea can never 
»e called an unpractical ideal, inasmuch as it is possible for everyone to be 
spiritually perfect. To realize God is quite practical, but very, very difficult. 


Paramatman 


A 


Figure 1 The Stages of God 


The above diagram is one, indivisible whole. A-B-C-D are not four different 
things, but one and the same without any real difference. The alphabetical letters 
in the diagram denote: 


A= The Almighty = Paramatman = Allah. 


He is One, not in the sense of half of two, but the One that remains forever 
One, without a second. He was always infinite, is infinite, and will always 
remain infinite. He is the shoreless Ocean of Truth. He is beyond time and 
space, cause and effect. He is beyond instinct, intellect and inspiration. But 
He is “‘unconscious,’’ though not in the ordinary sense of the word. By 
“unconscious,’’ it is meant the Almighty is in the state which may be called the 
Beyond-State; for it is beyond even the super-conscious state, and is unconscious 
of its nature. In this state, the Almighty cannot exercise His infinite powers in 
the mental, subtle and gross planes. In short, the Almighty does not know that 
He is the shoreless Ocean of Truth. He resembles the sound-sleep state. 


B= The Creator = Ishwar = Khalik. 


He is none other than the Almighty, the infinite Ocean of Truth, but He is 
conscious in one respect. He is conscious as the Creator, but not of being the 
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infinite Ocean of Truth that He actually is. Consequently, although He is the 
shoreless Ocean of Truth, He, as the Creator, does not know that He is that, and 
so has concern, not with A and D, but only with C, the Creation which He creates, 
preserves and destroys. As He is conscious of being the Creator, and not of 
being the Ocean, A, He is not beyond cause and effect, time and space. The 
creation is the effect of the cause of His consciousness; the time of the duration 
of His existence is one divine Cycle, and the space for His activities is the 
entire Creation. 


C = An individual = Jivatman = Makhlook. 


He is the same Almighty, and like the Creator, B, He is both conscious and 
unconscious. He is unconscious of His Real Self, Atman (Soul), and does not 
know that He is the shoreless Ocean of Truth, but He is conscious of the limited 
existence of, say, a drop in a bubble. Therefore, the Jivatman, too, like the 
Creator, B, in spite of being the infinite One, is not infinite but finite. He is not 
only not beyond the law of causation but is restricted by it, and is bound by 
space andtime . His life is the effect of the cause of his consciousness. The 
duration of his life is as long as the divine Cycle, or till he becomes fully 
conscious of his Self, z.e., he realizes that he is the Almighty Himself (A). 

The Jivatman, that is, life plus Soul, must lose the Jiva or life, if he wishes: 
to become Paramatman. But losing the life does not mean ordinary dying or com= 
mitting suicide. The word life is used in the sense of worldly desires. One must 
be free from all wordly desires, both good and bad, and their renunciation amounts 
to losing Jiva, or life. Desires must be done away with consciously, because 
desires and thoughts are sanskaras (A’mal) or mental impressions of actions, 
desires, and tendencies bound with egoism, in the subtle form; actions are 
sanskaras in the gross form. The mind uses or works out the sanskaras through 
the instrumentality of the subtle and gross bodies. It is because of the sanskaras 
that the mind is solely bent upon using them, and so the Atman finds it impossible 
to use the consciousness to know itself. But if the sanskaras are wiped out 
consciously, the Atman then would begin perceiving the Truth, and the mind wil 
not be engrossed in external things. In other words, life must be given up while 
living. Otherwise Jivatman, minus Jiva, always was, is and ever will be tha 
unconscious Almighty. The renunciation of desires of body, mind and world, whil» 
retaining the consciousness of the unconsciousness, is the goal. 

In ordinary sound sleep, every Jivatman teed: life (desires), but nel 
consciously; and so he has to get up again. For the same reason, ordinary deat: | 
is no death at all. It is a longer sound sleep, and one has to get up again (ii 
another body). The ordinary death thus does not liberate the Jivatman from th) 
chain of worldly desires. The Jivatman must die and still be living, z.e., he mus 
become fully conscious of the pure, infinite, sexless Self, and unconscious © 
body, mind and the universe. 


D = The Godman = Shivatman or Sadguru = Kutub. 


When a Jivatman succeeds, through the network of the existence of. thi 
Creator and the creation, in knowing himself as the Almighty, (A), he become 
the Shivatman. It is then that He becomes what He really was and will ever r® 
main, the same One Infinite Ocean of Truth — (A). For Him now, the jumble of tlh) 
Creator and the creation no longer exists. He is no longer finite, and He know 
Himself as the Almighty, the One Infinite Ocean that has always been in existence 
continuously without any change or division and will remain so forever. Tt) 
Shivatman now knows that although He was in stones, metals, vegetables, tree} 
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»irds, beasts and human beings, He was also all the time that which He is now. 
Thus it will be seen that the Shivatman is none else but the same One Paramatman 
vlus knowledge and consciousness. He is the perfect wakeful state. He is Love, 
over and the Beloved. The Shivatman knows that He is in every Jivatman, and 
that every Jivatman is in Him. The Shivatman experiences this while the Jivatman 
loes not. Both are the same, and yet, what a difference! The former knows that 
Je is the All-in-All existence, that in existence He always was and will ever 
emain the same One Infinite Ocean of Truth; while the latter, though he is the 
same Ocean, does not know whence he came and where he will go. 

To sum up, it is the same One Paramatman, who is playing the different 
yarts of the Almighty, Ishwar or Creator; Jivatman or individual; and Shivatman 
ot God-man. In the Paramatman state, the Almighty is One, Indivisible, and 
infinite, ‘‘unconsciously’’ experiencing and sustaining Infinite Powers, Eternal 
Zxistence, Unfathomable Bliss and Universal Complete Knowledge. As Ishwar or 
creator, He possesses the same powers, etc.,but experiences Himself as engaged 
M creating, preserving and destroying the creation. As Jivatman or individual, 
though He is possessed of all powers, etc., He limits Himself with desires, and 
therefore experiences Himself as finite. But as Shivatman the God-man, and only 
‘n the state of Shivatman, does He realize ail Infinite Powers, etc., in full 
>onsciousness. 


GOD-REALIZATION 
Chapter II 


The dictionary meaning of realization is understanding, and so, even worldly 
people talk of having ‘‘realized’’ God. As a matter of fact, God-realization mean: 
actual Union with God. It is the highest Divine Knowledge and Experience tha 
comes by and through Love, which has in it the spiritual faculties, intuition 
inspiration and illumination, and which is opposed to the intellectual faculty. I 
is love that makes one transcend the domain of intellect and gain the state o: 
complete annihilation of the lower self or the false ego; and it is this state tha 
ends in union with God. Love makes its captive forget his or her own individua 
existence by making one feel less and less bound on one’s onward march by the 
trammels of human limitations, till one reaches a point where one can raise one 
self to the realization of the Highest in one’s own self. When the soul make: 
itself free from all manifoldness and duality, the Sole Unity that is God, answers 
truly to the oneness of the Self. And the mystical journeys, aided solely an 
wholly by love, which a pilgrim has to undergo towards this superconsciousness 
as well as superconsciousness plus gross consciousness, are three in number 

The first, which has seven distinct stages, begins with Tarikat (Adhyatn 
Marg or Gnosis), and ends with Fana (Laz) or the complete passing away or the 
total annihilation of the lower self and the entire severance from all phenomena 
existence. 

The second begins at the moment when the self-annihilation is succeeded by 
Baka (Advaita Sakshatkar), Abiding or Union with God. This Union has been 
briefly explained by the expressions ‘‘Anal Hak,’’ “‘Aham Brahm Asmi’’ or “‘I am 
God.’’ The aspirant, when he attains to this union, becomes a Majzoob 
(Paramhamsa), or the man of full consciousness alone, 7.e., having no gross of 
subtle consciousness. He becomes the Emblem of Perfection and realizes that he 
is the very Universal, Infinite Existence. 

The third journey begins from the state of ‘‘I am God’’ and ends in that of the 
Perfect Master, Kutub or Sadguru, the man of full superconsciousness (the same 
as the Majzoob), plus gross and subtle consciousness. He who comes to the ené¢ 
of this final journey becomes the Centre (Kutub) of the Spiritual Universe, so thai 
every point or limit reached by individual human beings is equally distant from 
his station, whether it be near or far off. To him, Gnosis (Tarikat or Adhyatmu 
Marg), Divine Knowledge (Marefat or Atmagnyan) and self-annihilation (Fana@ 
Atma Lai or Nirvana) are as the rivers of his Ocean. He is the horizon of ever* 
mystical station, and has transcended the furthermost range of experience knows 
to any grade of seekers after Truth. 

A pilgrim, while undergoing these three journeys, has to pass through variou» 
worlds, planes and stations. Each of these stations has peculiarities of its own 
the Apecaeiees sufferings and experiences being of different types. | 

“‘Fana’’ means complete annihilation, but annihilation of what? Before reply 
ing to this question, let us see what be spiritual pilgrim himself is. A huma. 
being is the Real Self, plus consciousness, plus sanskaras, plus ego, plus mind 
We shall leave aside the Real Self for the present, as in reality, the ego is 
nothing but the perverted manifestation of the Real Self. Now Fana means thi 
complete annihilation of all Sanskaras (A’mal) or mental impressions of actions) 
desires and tendencies bound with egoism, ego and mind, with the exception « 
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>onsciousness. Thus consciousness remains after Fana — but, consciousness 
of what? Of nothing. And who is conscious? None. Yet this ‘‘conscious nothing- 
tess,’ or the spiritual vacuum, is there. Because there is no ego, there is no “‘I 
am nothing,’’ but simply nothingness, neither God nor the universe, neither the 
Creator nor the creation; yet this nothingness is not unconsciousness, but 
““‘unconsciousness,’’ if we can say so, as it is difficult to grasp the situation 
merely through the medium of the intellect. 

The consciousness in the state of Fana is neither gross nor subtle, neither 

of the world nor of God but it 7s there, just as water 7s, though it is devoid of 
any color. And it is because the consciousness remains after the annihilation of 
the sanskaras, false ego and the mind, that its attention is drawn to the Real 
Ego, the Real “I’’. As the false ego is but the perverted manifestation of the 
Real Ego, it follows that everybody is possessed of the Real Ego, or that at the 
back of the false ego, there lies the Real Ego. The reason why the consciousness 
of the average human being is totally unaware of it is that his consciousness itself 
is false, and the consciousness is false owing to the sanskaras. Before the cre- 
ation manifested itself, the Paramatman or God was latently conscious. In other 
words, He did not know that He was God, and so He might be said to be devoid of 
the Real Ego. Therefore, paradoxical as it may seem, on the false consciousness 
depends the real consciousness, on the false ego, the outcome of false conscious- 
ness, depends the Real Ego. 
Now let us see what is meant by Baka or Abiding. Certainly it is not nothing- 
ness, and hence it cannot be Fana, the above described ‘“‘spiritual vacuum.”’ 
Baka, is the end of the second Journey, which begins the moment Fana is com- 
pleted. The process of the egoless consciousness reaching the Real Self is the 
second Journey, and when it is completed, Baka is said to be attained. It is, as 
it were, the turning of the ‘‘unconscious consciousness’’ into superconsciousness, 
the state of ‘‘I am God’’ which is the real cosmic consciousness and Godhood, but 
not Prophethood, Kutubiyat or Sadguruship. 

There is nothing higher or greater than this ‘I am God’’ state, the state of 
perfect superconsciousness. Nothing else remains in existence for the person who 
attains to Baka or becomes spiritually perfect. The gross, the subtle, and the 
mental universe with all the worlds, the suns, the moons, the stars, the space, 
the time, the planes, the stages, do not exist at all, even apparently, for the One 
Who becomes fully Superconscious. There is unity and oneness complete in this 
state, which is beyond the realm of thought and imagination, and which is perma- 
nent and does not undergo the least change once it is achieved. 

Love, Lover and Beloved, Knowledge, Knower and Known are found to be 
one and the same, duality having been dissolved like mist before the sun. 

The completion of the second Journey therefore signifies spiritual perfection. 
Those who, after becoming perfectly superconscious, do not undertake the third 
Journey and also do not give up their body are called Majzoobs or Paramhamsas. 


The completion of the third Journey brings about the restoration of the gross and 
subtle consciousness, without interferring in any way with the retention of super- 
Consciousness. Sadgurus or Kutubs are not only superconscious, but also creation- 
Conscious, but are not in any way spiritually superior to Majzoobs or Paramhamsas. 

The difference between a Majzoob and a Kutub, or between a Paramhamsa 
and a Sadguru lies only in connection with this apparently existing creation. For 
the former, the creation does not exist at all. For the latter the creation is exist- 
ing, plus the state of ‘tI am God,’’ but to him the creation exists only as the 
pure imagination of individual egos and nothing more. 

In Figure No. 2 (next page), those who are in the D sphere have to cross 


the seven stages of the first Journey which cover the two C and B spheres to 
reach and realize God, at A. When the pilgrim reaches the C sphere he gets the 
Inner Sight (A in Drashti); i.e., the pilgrim can clearly see all subtle objects 
through the subtle eyes, read others’ thoughts and can influence ordinary beings. 
When the pilgrim advances as far as the mental sphere B, he can clearly see and 
feel God, yet he is not one with Him and therefore is not free, and is still a 
human being. But to him the creation becomes a book of open secrets, and he can 
perform miracles such as raising the dead and restoring sight to the blind. How- 
ever, there are very few who can go beyond this mental sphere and become One 
with God and eternally Free and Perfect. 

It can be said that thinking and hearing about water which is underground 
and unseen is like intellectual knowledge of God; seeing the water, after digging 
a well, is like knowledge by Sight; and actually drinking the water is like knowledge 


God = Baka= 
Knowledge By 
Realization 


Knowledge of God 


Mental Sphere 
By Actual Sight 


Inner Sight, 


Subtle Sphere 
A in-Drashi 


Intellectual Gross Sphere 


Knowledge of God 
Figure 2 Stages of Knowledge of God 


by Realization. People generally overestimate their feelings and sensations, an 
a yoga Samadhi which is nothing but a long trance (Hal) and which has nothing 
whatsoever to do with Nirvana or Nirvikalpa Samadhi, is invariably supposed té« 
be God-realization. At the most, it means just a little spiritual rest. This kind o 
Samadhi can never advance anyone, just as rest can never accomplish any work 
In it the mind gets stopped, no doubt, but it is only for the time being; be it for 
one minute or one year. It is not permanent. Although the mind stops working it 
the ordinary Samadhi, the lower ego and the intellect are not annihilated, ang 
therefore the moment the mind begins to work again, i.e., becomes gross-conscious 
it becomes aware of the ego and the intellect. 

The real Samadhi—Nirvikalpa Samadhi, Dnyan Samadhi or God-Realization 
is only gained by those who have transcended the limits of the intellect, th» 
ordinary, the developed and the inspired intellect as well, as shown is 
Figure 3 (next page). 

Thus God-Realization means the union of the individual soul with the Sou 
- of souls, the Paramatman, once and for all. The Majzoobs and Paramhamsa: 
enjoy this Infinite Existence, Knowledge, and Bliss continuously without an) 
breaks, for eternity, but cannot work their gross and subtle bodies at all. In fae 
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: is just the same for a Majzoob or Paramhamsa to have or have not a gross body 
hich exists only for those who see it; it is not at all existing for the Majzoob 
-imself. But such is not the case with a Kutub or Sadguru. In God-Realization 


Real Samadhi 
Nirvikalpa Samadhi, 
Dnyan Samadhi. 


Mental Inspired 
Sphere — = intellect 
Subtle Developed 
Sphere — _ Intellect 


Gross 


Ordinar 
Sphere — : 


— Intellect 


Figure 3 Stages of Intellect 


both are the same,?.e., a Sadguru is enjoying the Infinite Existence, Knowledge 
and Bliss as perfectly as aMajzoob; but in addition to this superconsciousness he 
has also complete mental, subtle and gross consciousness, and thus is able to 
use his gross and subtle bodies, unlike a Majzoob, for the salvation of others. As 
with Paramhamsas, so with Sadgurus—the presence or absence of their gross 
bodies makes no difference in their consciousness of being God. The difference 
comes in regard to the work for the upliftment of the individual egos. When a 
Sadguru leaves the gross body, the superconsciousness, 1.e., ‘‘I am God,’’ re- 
mains the same just as that of a Majzoob, and will remain for eternity, but the 
mental, the subtle and the gross consciousness disappear and with that, his 
mission in this phantom world comes to an end. To sum it up, in essence and in 
teality, the end of the second and the third Journey is one and the same, yet from 
the viewpoint of individual egos, there is a world of difference. 

There may be one thousand Gnostics experiencing one thousand and one 
different experiences, but there are no two Gnoses or Gnosticisms. Gnosis 
(Tarikat or Adhyatm Marg) has a standard of its own; just as there are millions of 
human beings with millions of different faces and faculties, yet all have the same 
standard figure and the same inherent power (which may be developed or unde- 
veloped) of reasoning and knowing. Gnosis is the internal but actual Pathway, 
more in the literal than in the figurative sense of the word; for though it is not 
exactly like a material road, yet it is distinctly perceptible to the internal eye of 
a real mystic or Gnostic who actually feels himself traveling along it. It is this 
journey of the soul along the Path that is called ‘‘Sair’’ by the Sufis. 
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Just before one is about to start on the Path and enter the first stage or 
plane, the following three experiences, which are the standard of the initial subtle 
realization, are experienced: 

1. A faintly audible but unimaginably rich musical sound is heard. 

2. An almost suppressed yet indescribably sweet scent is smelt. 

3. Unsteady but clear flashes of extremely dazzling lights are seen. 

These experiences of hearing, smelling and seeing have nothing to do with 
the gross organs of the human body. One may be completely void of physical 
olfaction and totally blind and deaf, yet when one is about to start on the inner 
life, one is bound to hear, smell and see. Yet this is not the experience of the 
subtle in full consciousness, as the hearing is faint, smelling is half-suppressed 
and the seeing is in flashes, owing to the non-development of the organs of sense. 
The subtle organs become developed when one actually starts on the Journey. 

The individual souls of the world are within the limits of the gross sphere, 
which includes all the gross worlds, suns, moons, stars, space, ether, etc. An 
uncultured savage unaware of the most elementary laws of worldly knowledge, of 
science, and of right and wrong, and a great philosopher-scientist are both within 
the bounds of the gross sphere. The philosopher may in theory be quite familiar 
and at home with subjects beyond the gross, and a scientist may be a master of 
electrons and ether, but all the same, from the viewpoint of the subtle, they and 
the savage come under the same category of the gross sphere. Unless and until 
the subtle sphere is experienced, Gnosis remains a subject for intellectual gym- 
nastics for all those who are in the gross sphere; because, by the subtle, we do 
not mean it to be the finest form of the gross. In the gross sense, it is right to 
call very fine substances as ether, space, atoms, vibrations, light, etc., subtle, 
yet all these are unquestionably matter though in a very, very fine form. In the 
spiritual sense, the subtle is absolutely and completely something quite different 
from the material and the physical, however fine and faint this matter may be. 

Although the gross is the outcome of the subtle and is dependent on the 
latter, the subtle is completely independent of the gross. For example, gross” 
action like eating is the outcome of the thought about eating and is dependent on 
that, but still the thought is completely independent of the gross action, because 
in spite of getting the thought about eating, one may not eat at all. In other” 
words, the action is the outcome of the thought and is dependent on it, but thought 
is quite dependent of the action. 

To begin experiencing gradually but with full consciousness the subtle 
universe means getting initiated into the first mystical Journey. In other words, | 
when a soul through the media of the mind and the subtle organs, begins to ex- 
perience in full consciousness the subtle sphere, just as a man of the world 
experiences, through the media of the mind and the gross organs, the gross sphere’ 
in full consciousness, he can be said to have entered the Path and acquired some | 
Gnosis. Of the seven stages or planes of the first Journey, the first four belong | 
to the subtle sphere. But this does not mean that communications with and | 
glimpses of the spirits of the dead amount to an experience of the subtle sphere. 

In a way, even an ordinary dream is also a subconscious experience of the 
subtle, because everyone necessarily makes an actual use of one’s subtle body 
in the dreaming state; but, be it noted, through that body, one experiences different: 
sensations and happenings pertaining to the gross only. In other words, the 
ordinary dreaming state is the experience of the gross, through the subtle means, 
in the subconscious state. Of course, the case regarding communications with the 

spirits of the dead is not the same as that of the dreaming state. Just as a mam 
in the ordinary dreaming state uses his subtle body subconsciously and thereby 


| 


experiences different sensations pertaining to the gross sphere, so in certain 
cases, a man can consciously so use his gross organs as to get the experiences 
‘of the semi-subtle sphere, and this amounts to being able to have communications 
with or getting glimpses of the spirits of the dead. Therefore, spirit communication 
is the experience of the semi-subtle through the gross means in the conscious 
state. It is not at all a mark of advancement on the divine Path, as it has nothing 
to do with the Gnosis, the subtle sphere and the Planes. There lies a world of 
difference between the subtle and the semi-subtle. The semi-subtle is the link 
between the gross and the subtle spheres. The spirits of all human beings (with 
the exception of those who have gone beyond the fourth plane, or the stage of the 
first Journey) come to this semi-subtle sphere, and according to their sanskaras, 
either go to ‘‘heaven’’ or to “‘hell,’’ from which they again return to the semi-subtle 
sphere, or to wait directly for a new gross body, to reincarnate in the gross 
sphere, without, however, necessarily being aware of it. It is the spirits that are 
in the ‘‘waiting room’’ of the semi-subtle sphere who are likely to enter into 
communications with those who. are in the gross sphere. They may either be on 
the point of going to ‘‘heaven’’ or “‘hell,’’ or may have finished their terms of 
pleasure and pain in heaven or hell, as the case may be; or they may be directly 
awaiting reincarnation following the last physical death; but it is only these 
spirits that can be communicated with, though not always with a mathematical 
precision, as believed by many. 

As to the various descriptions of the conditions prevailing in the semi-subtle 
sphere and in heaven or hell, which are purported to come from such spirits, some 
of these are in some way or other true, but it is not proper to attach importance 
to them. The semi-subtle sphere and even heaven and hell and the respective 
happiness and sufferings in them are not of real existence. The experience in the 
semi-subtle are like those in a dream; and heaven and hell are nothing but states 
in which the Jivatman, according to his good or bad sanskaras, experiences subtle 
enjoyments and miseries respectively through the subtle organs. When J ivatman 
gets Self-realized, heaven and hell are found to have been imaginary existences, 
just as one, who in the dreaming state enjoys and suffers, finds the dream ex- 
periences devoid of reality when one gets up. 

Worldly people can never enter into communication with higher spirits, Z.e., 
spirits belonging to subtle, mental, and super-mental spheres; for though the 
spirits of the subtle and also, in some cases, of the mental spheres have to rein- 
carnate, they don’t have to stay in the semi-subtle sphere at any time. Spiritually 
advanced persons can, of course communicate with advanced, disembodied spirits; 
but they do not do so, for it is unnecessary. Spirituality has nothing to do with 
Spiritism or communication with the spirits of the dead. 

The first Journey continues through the mental sphere, or the sphere of the 
mind, when the pilgrim reaches the fifth Plane or stage. He now becomes the 
master of the mind. He can work wonders through the medium of the mind without 
the help of the gross and subtle organs. In other words, without using his gross 
or subtle organs, the pilgrim can bring about the desired results in any of the 
gross, subtle and mental spheres, with far greater certainty and exactitude than 
those who work through the media of the mind and the gross and subtle organs. It 
is true that every ordinary human being can also do a lot of things mentally. In 
fact, none can do anything in the gross or the subtle sphere without first doing 
that thing in the mind, whether slowly or swiftly, consciously or unconsciously. 
But generally, ‘‘doing in the mind’’ means doing only in imagination. Suppose you 
are in India and think that you are in Russia, you will feel yourself to be there 
to a certain extent; but would you feel yourself to be actually 7m Russia with the 
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same certainty and feeling as you would if you were bodily present there? Then 
again the average human being can only do such things in the mind as he can do 
through the media of the gross organs. He can eat, drink, walk, and jump in imagi- 
nation, but these are all gross actions; and thus, at the most, the average man 
can experience only gross things in the mind, and that too, in imagination, because 
the Jivatman in the gross sphere uses the mind through gross means; but in the 
mental sphere he can use the mind directly without the help of the gross and 
subtle means. Unless and until the mental sphere is reached, no one really can 
know what the mind actually is, much less do things through the medium of the 
mind itself to bring about tangible results. 

In the gross and subtle sphere, the soul works with full consciousness 
through the media of the mind, plus the gross and subtle organs; while in the 
mental sphere, the soul works with full consciousness through the mind itself 
without necessarily using the gross and subtle organs. Thus in the mental. sphere 
the mind has neither the need to think, nor actually thinks; but it acts directly, 
and independently of the gross and subtle organs. 

Still this is not omnipresence, for although the master of the mental sphere 
can be present anywhere in the gross, subtle and mental spheres in full conscious- 
ness, Truth, which is beyond the mental sphere, is yet far beyond him. Just as 
the gross is the outcome of the subtle and is dependent upon the subtle, but the 
latter is completely independent of the gross, so the mental sphere is dependent 
on God, but the Almighty is completely independent of the mental sphere. 

Therefore, so to speak, the evolutions up to the human form, the reincarna- 
tions after achieving the human form, and all the above-mentioned subtle and 
mental experiences, spheres and states are under the domain of duality, imperfec- 
tion, and are nothing but different media for the Atman or Soul to realize its 
original, infinite, unchangeable, formless, pure and eternal Existence. This is 
only possible when the Soul transcends the mental sphere and achieves the final 
Fana, i.e., complete and permanent annihilation of the lower self. 

Nearing the seventh Plane or stage of the first Journey, the pilgrim or aspirant 
actually begins to experience true annihilation itself. In the beginning, the pilgrim 
feels himself getting above and away from all the phenomena of duality and 
diversity, both individual and universal, so much so, that the whole of Maya, 
universe, body, energy and the mind itself appear as objects tremendously far 
away and down below, as one would find the objects on a plain from the highest 
peak of a big mountain. The Truth towards which he finds himself drawn is also 
now actually seen to be as much beyond all the dual phenomena of mind and 
matter as himself. And just before merging in the Truth, comes the finval snapping 
of all links and connections with body, mind, universe and energy. The snapping) 
of these so-long-vital connections has no parallel example in the gross creation) 
to compare with. Even the physical death that permanently disconnects one’s 
gross body from life, is a mere snap of common string in comparison to this 
gigantic and complete severance for good of each and every connection with the 
individual and universal existence of mind and matter. As a result of the ordinary 
physical death, although the subtle body (Astitwa) and Life (Jiva) do get separated 
from the gross body completely, the connection of the mind is closely maintained) 
with the corpse for the first three days after death, and slight connection goes om 
for seven days more: but here, in the final Fana, there is no question of the 
_separation between the body and the mind. Fana, as has already been said, means: 
the permanent annihilation of all sanskaras, ego and the mind, as a result oil 
which what remains of the pilgrim is the Spiritual Vacuum, the ‘‘Conscious 
Nothingness,”’ until the second Journey is completed and thereby the Real Baka, 
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or Godhood, is attained. This is the real death, the death after which there is no 
nore death, the death which is the first and the last, and as such, to be undergone 
only once; and it is the death which is unfailingly followed by the ever-permanent 
changeless, birthless, deathless, and fully superconscious life of ‘‘I am God,”’ 
che true manifestation of the Real I. 

With the achievement of this Baka, the second Journey ends. The Soul 
\(Atman) of the person now becomes completely identified with God. It becomes 
entirely disassociated with the mind and the subtle and gross bodies (though they 
apparently exist for the person concerned in the eyes of others) and the whole 
universe. In this highest divine state nothing but supreme infinite existence is 
left for him. He is God, conscious God, continually experiencing eternal, infinite 
‘Bliss, and nothing else exists for him. The mind and body (already disconnected 
with the Soul) of most of the few who reach this goal fall away after a few days. 
A few of such divine personalities retain their mind and body, but are not 
conscious of them. Still fewer return to the normal plane with complete mental, 
subtle and gross consciousness, and complete the third Journey. 

The latter, the Godmen, Sadgurus or Kutubs, have a universal mind, and their 
mental body works in unlimited areas, i.e., everywhere in the universe. They are 
present in every finite mind, and as their mental body (Mahakaran Shair) is uni- 
versal, they can respond to the call of every finite mind, and render the necessary 
help. But though they are universally connected with all, they are not aloof for 
even one moment from experiencing the Eternal Sat-Chit-Ananda state of God- 
Consciousness. Without a break, they enjoy the Majzoob state. They are beyond 
all, and yet in all, and with all. They give advancement to souls froin the gross 
to the subtle, from the mental to the divine, and even directly from the gross to 
the divine, if they so wish. And besides individual advancement, they give a 
general push to the whole universe too. 

They are the suns of the spiritual world, and each of their innumerable rays 
penetrates the innermost heart of each individual existence, gross, subtle and 
mental; thus, their infinite existence is linked with each and every thing. It was 
due to the constant experiencing of the infinite divine Bliss that the God-men 
could bear tremendous sufferings given by the ignorant masses for whose salvation 
they worked. While Jesus was being crucified, while the Prophet Kazaria was 
being cut in halves, while Mahomet was being stoned, and while Mansoor was 
| being hanged, these God-men were enjoying the supreme Bliss spiritually without 
a moment’s break, though they were physically undergoing unbearable sufferings 
and ordeals. 
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DIVINE LOVE 


Chapter III 


While defining God, we have seen that, in spite of being infinite and in- 
divisible, the Almighty has four states. Similarly, in spite of the fact that Love 
is essentially Love, it has four aspects, and the highest can be called Divine 
Love, the same as we call the other three aspects, human love, animal love, and 
natural love. 

Irrespective of the four divisions and subdivisions shown in the diagram 
(Figure 4), from the magnetic to the Divine, all is Love. The divisions and sub- 
divisions are but different aspects of the one all-pervading Love, which means 
that everyone has love, and that love is everywhere. 

All inanimate things have natural love, 1.e., love in its 4th aspect, which 
is the lowest aspect. In some cases, it is perceptible, in others it is imper- 
ceptible. For instance, in a magnet, the lowest form of love which has the power 
of attraction, is clearly visible. It cannot be subdivided. It is only magnetic. 


2HUMAN LOVE 
(iv) (iii) | CEE) Ch) 
Carnal/Greedy|Selfish/Selfless 


3 ANIMAL LOVE 
(i) Carnal 


4 NATURAL LOVE 
(i) Magnetic 


FIGURE 4 STAGES OF LOVE 


Then there is animal love, or the love in. its third aspect, in all insects, birds. 
and beasts. But the characteristic of this love is carnal, as it simply aims at 
gratifying one’s own desires and passions. For instance, if a hungry tiger spots 
deer, love for the deer takes possession of the ferocious animal. How to get hole 
of that deer becomes the temporary object of his life. This is a very low form off 
love. Just as a lover is restless and only thinks of the way of reaching the be» 
loved, so the tiger in this case, too, is very restless and remains so until he 
catches hold of the deer and becomes one with.it by devouring it. 

In human beings, love in‘its second aspect, termed human love, is much 
higher in comparison with that of the inanimate objects and the animals. But this 
human love has again to be divided into four subdivisions: (carnal love, which is 
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e lowest; (3) greedy love, which is lower; (2) selfish love, which is low; and 
) selfless love, which is the highest aspect of human love. 

Out of these four sub-aspects, all human beings have more or less of this 
‘cnal human love (4) or lust, the object of which is to gratify desires and 
-ssions. In human beings, it manifests itself in the same way as in the mute 
eation. When one becomes hungry and thinks of a cake, love for the cake rises 

one at once. Under such circumstances, if one actually catches sight of a 
ike, the love for it will be intensified. Like a lover, one will be impatient and 
iger to catch hold of the cake and become one with it. The same can be said 
any vulgar desire in a man — his restlessness for its fulfillment and his satis- 
<ction after becoming one with the desired object. This is the lowest form of 
ve in the human being. 

The greedy human love (3) is imbued with desires for revenge, publicity, 
oney, etc . Think of an usurer and his love for money. Until he succeeds in 
ollecting just as much money as his ambition desires, he can enjoy neither sleep 
or food. His beloved is money. His passion for money is generally termed 
varice, but it is love in a lower form. The condition of a fame-craving man is the 
ame as that of an avaricious man. He may be called ambitious, but it cannot be 
ainsaid that he is in love with publicity. And what an ardent lover he is! He will 
ivish gifts upon reporters to boom him, and of course, he will do such public 
ervice as will bring him great fame. Anger is also a form of love. Suppose A 
alls B bad names and slaps him without any adequate reason. B will suddenly 
ecome angry; but anger is reverse love and nothing else. The hands of B will 
2el the same twitches and twinges that a restless lover feels, to become one 
‘ith the most ungaurded portion on the person of A. And only when the fists of B 
ave become one with the body of A, will B become satisfied in his greed for 
evenge. 

Both the above sub-aspects of human love (3) and(4) require a beloved in the 
toss form. The object must be tangible, and hence these two are connected 
irectly with gross objects. 

The selfish (2) and the selfless (3) human loves differ from the two preceding 
nes in that the former pair, unlike the carnal and greedy loves, do not necessarily 
equire the beloved as a tangible object. The selfish and selfless human love 
»ertain to the mind and therefore it matters little whether the beloved is a gross 
4 a mental object. 

Consider the love of a father for his son. The father loves the son, and is 
levoid of vulgar desires of eating or beating the boy. But suppose he loves the 
yoy with this idea, that the boy, when he grows up, will work and earn money for 
tim and thus support him in his old age. Now if the boy grows into an idle, 
dleasure-loving and troublesome youth, the father will most likely turn him out of 
dis house. True, he loves the boy, but his love is essentially selfish. The father 
-s in love, not so much with the son as with the hope of gain through the son. Now 
-ake the example of the mother’s love for her child. It is generally seen that the 
nother’s love for her child remains the same, whatever happens, even if the child 
does not fulfil her expectations. This is the selfless love, but not the highest 
love, since the mother loves her own child. There is self in her love. The highest 
human love is that which is devoid of all hopes, interests, desires and expecta- 
tions, in other words, that which is perfectly selfless and disinterested. And 
such love is found only in a person who is spiritually-minded. 

It must be borne in mind that the highest human love is not the highest love. 
The Divine Love, which is the first aspect, is the highest aspect of the all- 
pervading Love. One who gets Divine Love gets God. The Divine Love itself is 
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a mighty ocean. It enables the Jivatman (individual) to become Paramatmai 
(Almighty). The Divine Love which beggars description is beyond reason an 
intellect and so beyond creation. Nobody can create this highest aspect of love 
in himself, unlike the other aspects of love. The Divine Love is given and no! 
created. It is a gift from the Paramatman (Almighty) in the Shivatman (Sadguru, 
state to the Jivatman (individual). 

One’s spiritual progress can never be steady and certain, without the Divine 
Love. It is the real side of religion and the only element which reveals or unfold: 
the emotionality of the Spiritual Path. Unless and until one is possesed of it, on 
can never feel the ecstasy and behold the illuminations and visions relating t 
the different states of the Spiritual Path. 

The Divine Love knows no law. It is beyond all rules and regulations, abov 
dogmas and rituals. Nothing can bind it and nothing can set bounds to it. It i: 
Fire —an infinite Fire in itself, and those who burn in it get purified. The tortures 
of separation from and longing for the union with the Beloved sooner or late 
blaze up and thereby wipe out all sanskaras, good as well as bad, of the Divine 
Lover. It is on account of this that one who is endowed with Divine Love, whicl 
is a God-sent grace or a gift from a Sadguru, becomes restless. The trinkets o 
the world cannot tempt the true Divine Lover. Imagine a man lying on the sands 
of the Sahara in the scorching sun and longing for water to moisten his parchec 
lips and slake his thirst. If you can properly imagine the depth of his longing fo 
just a drop of water when he is on the point of breathing his last owing to thirst 
you will get a faint idea of the longing of the Divine Lover for the unificatios 
with the Almighty. It is only the Divine Love that can bring about the annihilatior 
of the lower self which gives Self-Realization, the Fana which gives Baka to the 
Lover, and makes him lose his individual existence in the universal Existence 

Divine Love also has its two subdivisions: (1) the primal; and (2) the final 
as shown in the diagram. The primal is the beginning and the final is the endles: 
end of the Divine Love. The one is the spark and the other is the flame. 

Just as Paramatman as Paramatman does not know that He is Paramatman, 
and is unconsciously experiencing and sustaining His powers, so in the sam 
way, love as love, considered absolutely, is considered passive. Just as Paramat 
man is fully conscious in the Shivatman state, so love is fully active in its 
Divine aspect. The difference between love as a whole and love as the Diviny 
Love comes to this: the former is passive and the latter is active. Angels have 
love, but it is not in its Divine aspect, and so they cannot realize Paramatmanm 
Rightly has it been said, ‘‘Qoodsinyara .ishq hasto dard neest,’’ i.e., ‘‘angel 
have love but no pain or restlessness of the Divine Love.’’ The course of th 
river of Love is long, but the Goal can surely be reached. 
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HOW IT ALL HAPPENED 


Chapter IV 


There is nothing like creation in the true sense of the word. What we call 

reation is the manifestation of countless forms out of nothing. This nothing is 
2ally nothing, but it exists. It cannot be denied. But it is not beyond everything. 
iverything includes nothing, but nothing does not and never can mean everything. 
sefore the creation manifested itself, there was literally and absolutely nothing 
ave the Almighty. Who alone existed, but who was latently conscious, and so 
id not know Himself. Just as consciousness was latent in the Almighty, so this, 
thich is called the creation, was also latent in Him. The difference between the 
tent and the manifested creation may be likened to that between a seed and a 
cee. A seed is a small particle, but if sown into proper soil and watered, it will 
ive rise to a mighty, big tree. This means that the seed was a tree inthe compact 
orm before it was sown, and it simply manifested itself when it grew into a tree. 
Sut whether latent or manifested, whether “‘ 
ways nothing, as it has come out of nothing, and is made up of nothing. But the 
ilmighty is everything, including nothing, which implies that God is but One 
vithout a second, and that the nothing is also there. The nothing is there, but 
he pity of it is that this nothing is felt as everything by humanity at large. 
Imagine God, before the universe came into being, as the dead, still, infinite 
Deean. Now just imagine a whiff of wind stirring the still waters of the Ocean. 
3ecause of this stirring, countless different waves and drops, wave-bubbles and 
lrop-bubbles, showed themselves out of the unity of the infinite Ocean, The 
vhiff of wind that set the still Ocean of God into motion was but a passing fancy 
what we call Jaber in vernacular) on the part of the Ocean Itself to know Itself. 
Che motion of the Ocean synchronized with this passing fancy, so that as soon 
is the Ocean began rolling, it began creating, or creation began manifesting 
tself. To put the matter more plainly, God, prompted by a passing fancy, asked 
imself ‘‘Who amI?’’ No sooner did He thus ask Himself than He received a shock, 
nd no sooner did He receive a shock, than the creation that was latent, and lay in 
adormant condition as the most finite and formless point in the unconscious — or 
atently conscious, but indivisible and infinite Paramatman — God, manifested 
tself in infinite forms. 
The passing fancy was really a passing fancy, and not a premeditated act. 
The shock was simultaneous with the passing fancy and the creation synchronized 
with the shock; and along with the shock, the Paramatman became conscious, But 
He became conscious, not of Self but of the creation, because the manifestation 
of the creation and consciousness took place at one and the same time. 

Suppose you close your eyes, and then, all of a sudden imagine you are 
tickled. As soon as you imagine that, at one and the same time, four different 
things will happen, viz: (1) you will feel that your body is being touched; (2) you 
will experience a mild shock; (3) you will open your eyes without any such in- 
tention, and (4) you will see something of the surroundings without the intention 
of seeing anything. Something like this happened when the creation manifested 
itself. Compare the first happening (your being touched) to the passing fancy of 
God; the second happening (experience of mild shock) to the shock which God 
Meeeived: the third happening (opening of eyes) to the consciousness which God 
experienced, and the fourth happening (that which you see) to the manifestation 
of creation. As the Paramatman uses His consciousness for knowing the creation, 
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seed’’ or ‘‘tree,’’ the creation is 
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it follows then that for Him to use it for knowing Himself the universe mu: 
disappear; or the seeing must remain, but that which is seen must vanish. 

When you are in sound sleep, you are not only unconscious of your body an 
the universe, but also of your very existence. When you are in the dreaming state 
you are conscious of your existence and you see various objects, dream creature 
which do not really exist, but which you regard as real so long as your drea 
lasts. In the same way, creation exists and at the same time it does not exis! 

By way of introduction, taking the Almighty as the Infinite Ocean, the folloy 
ing diagram should be considered one indivisible whole: 


FIGURE S THE INFINITE OCEAN 


The portion A of the Ocean is still or motionless. That is God in the staj 
which is beyond even superconsciousness. In this state, God, with late’ 
consciousness, has been experiencing and sustaining infinite powers, etern 
existence, unfathomable bliss and universal knowledge. But He neither know 
Himself (as Infinite ocean), nor the universe (as nothing). 

The portion B of the Ocean is in motion. There are countless, numberle« 
drops, each having a bubble about it. Every drop is the Ocean Itself; but thoug: 
like the Ocean in portion A, it does not know that it is Ocean; still, it isconscioy 
to the extent of knowing that it is only a drop surrounded by a bubble. God in th 
state is Jivatma or individual soul. 

The third portion, C, stands for the same Ocean with drops, each of whix« 
is quite conscious of Self (as) Ocean. These drops are Krishna, Zoroaster, Mose 
Jesus, Buddha, Mohamed, Tukaram, Nanak, Kabir, Hafiz, Ramakrishna and sux 
others. The drops in this portion of the Infinite Ocean are many; but every dry 
is one indivisible whole, and is completely conscious that it is Ocean and not 
mere drop. 

The point D in the diagram denotes the Creator. The same still Ocean whi! 
it began rolling, began creating, and thus became the Creator at the point D. | 
other words, the point D through which the creation manifests itself, is t! 
Creator. 

Consider Paramatman as Infinite Knowledge. As He is latently conscious,,; 
follows that He neither knows Himself, nor, before the creation manifested itse*| 
did He know the creation, This implies that knowledge is ignorant, i.e., ignoram} 
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in knowledge. When the creation manifested itself, He became conscious of it 
t not of Himself. That is to say Knowledge knows that it does not know. Now, 
rere does this knowing of ‘“‘not knowing’? come from? From Knowledge, of 
urse. And this goes to prove that ‘‘knowing’’ as well as ‘‘not knowing’’ 
-norance) is latent in Knowledge. 

Just as there are “‘knowing’’ and “‘not knowing’’ in Knowledge, so there are 
yvement and emptiness, prana and akasha, in the Ocean of Paramatman, And 
st as knowing brings the most finite ignorance out of the Infinite Knowledge, so 
2 movement brings out the most finite emptiness out of the Infinite Ocean, and 
, the prana and akasha, when the latently conscious Paramatman becomes 
ynscious of the creation. To put the matter in a table of terms: 


Mu 


ovement = Universal Energy = Prana = Knowing = Everything 
is opposite to 


mptiness = Latent Universe = Akasha = Ignorance = Nothing 


When the still Ocean begins rolling, movement and emptiness (between two 
aves) both of which always exist in It, are manifested simultaneously out of the 
cean Itself. When Knowledge knows, ‘“‘knowing’’ and ‘‘not knowing’’ come out; 
ad when Paramatman becomes conscious of the creation, prana and adkasha mani- 
‘st themselves. But side by side with the manifestation of these three pairs of 
pposites, which were one when they were latent in the one Paramatman, a clash 
etween the opposites of each pair takes place; and the outcome of the clash 
3 the manifestation of the universe. The clash denotes several happenings at 
ne and the same time, including the following: 


1) The states of Energy = Prana, and Emptiness = Akasha, are manifested. 


2) The Akasha state remains one whole, but the Prana state becomes divided 
into seven parts which are formed at one and the same time. 


4) The manifestations of the most finite drop-bubbles, say the electrons, take 
place. 


5) With the movement in the Ocean, innumerable waves, countless drops and 
numberless bubbles, together with foam, manifest themselves. Consider that 

| each wave has a big bubble and each drop has a small bubble, viz., wave- 
bubbles and drop-bubbles. As the waves are not separate from the drops, both 
kinds of bubbles contain the indivisible Ocean Itself, i.e., the waves are in 
the Ocean and the drops are in the waves. Each wave, besides having its own 
bubble, has countless drops, each of which again has a bubble of its own. 
Each wave-bubble is a world in itself, and its drop-bubbles are numberless 
forms belonging to (such as) electrons, stones, metals, plants, trees, animals 
and human beings. But each drop is still the indivisible Ocean though it does 
not know it. Simultaneously with the movement in the Ocean, the Atman (Soul) 
comes to know that it does not know; and along with the clash referred to 
above, the Atman begins to know the universe, i.e., ignorance = nothingness, 
most finitely through the most finite first gross form, the electron. 
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The following diagram shows the above details at a glance: 


THE CREATOR 


<———ONE OF THE GROSS 
WORLDS 


THE SUBTLE WORLD 


THE SEVEN DIVISIONS 
OF THE SUBTLE WORLD 


— —>ONE OF THE ‘DROPS’ IN EVOLUTION 
FIGURE G DIVISION OF WORLDS 


The manifestation of the electron, the most finite gross form, or the firs 
drop-bubble, is the beginning of the organic evolution that terminates in the huma 
form. With the manifestation of this most finite drop-bubble, Atman, the dro 
begins to know the universe—nothingness most finitely. This experiencing ¢ 
the universe by the Atman or soul through the electron is almost imperceptibl 
and negligible; yet this minutest ‘‘knowing’’ or consciousness creates sanskarad 
— A’mal — Impressions, which cause the drop—Atman to leave the bubble- 
form. When the drop leaves the bubble, the sanskaras do not leave the Atman br 
remain about it, and again cause the Atman to take a bigger bubble or bod) 
Through this second form, the Atman knows the universe more, as the angle ¢ 
vision or the consciousness of knowing increases with the increase in the forn 
And with the increase in this consciousness, the sanskaras also increase af 
cause the drop to assume a yet bigger form when the second one falls off. An 
in this way, the evolution of drop-bubbles goes on for ages till, after countles 
changes of bubbles, the Atman gets the human form. 

But the evolution is not of the drop (Atman) but of the bubble (body or form 
The Atman remains the same Indivisible and Infinite Ocean from the beginnir 
till the end of form evolution. But with the organic evolution, or advancement |. 
the bubbles, the knowing or consciousness of ignorance—universe increase 
step by step. This consciousness on the part of the Atman is called chaitany 
This chaitanya becomes Jiv—individual in the human form. It is in the hum: 
form only that the Jivatman can realize the Paramatman, because with the Atm 
being infinite, the consciousness must also be infinite: and the consciousness : 
infinite only in the human form. Therefore the human form is the end of orga 
evolution. 

The eight million four hundred thousands of bubbles or forms which the Atm 
is proverbially said to pass through are as the chief forms or the genera, each _ 
which has its numberless species; and the Atman has to pass through all of th4 
before it can incarnate in the human form. Yet, strictly speaking, there is ow 
one form, viz., the human form, because, it is latent in all the previous fora) 
including the electron. In other words, the different forms in the mineral, vegeta]? 
and animal kingdoms are nothing but the human form in its latent state wh)! 
becomes completely manifested gradually as a human being in a human boe} 
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The compact latent human form takes four straight turns and afterwards, one 
verse turn (five turns in all) before it becomes completely manifested. In order 
/ understand these five turns, we must glance at some of the species: 


GOD 


Tees 


Human 
Stone 


Animal Metal 


Vegetable 
Figure 7 The Five Turns of Evolution 


Stone is the first important form which is visible to the naked eye. Every 
“tone has eyes, nose, mouth, hands and feet, in fact a complete body, exactly 
“ike the human body; but as it is compact to the last degree, it is extremely latent 
n this form. It is like the cloth doll which can be made to resemble an uneven 
uece of stone when it is carefully folded up. With the evolution from the stone, 
hese imperceptible, compact parts of its body begin getting unfolded. In the 
* yetal kingdom, they are still invisible to the naked eye; but in the vegetable 
<ingdom, the crude manifestation of the latent form is perceptible to some extent. 

The latent form in the stone evolves with the head going towards the ground 
ind the feet rising up, gradually becoming upside down in the vegetable kingdom 
vith the head completely underneath the ground and the feet straight up, as is the 
tase with a tree. The tree form is the FIRST TURN of this latent human form. 
Observe the tree carefully. The mesh of roots are the hairs on the head of the 
ree. The mouth is there, though latent, and so it is not seen by the naked eye. 
Water and manure are given to the trees in order that they may drink and eat at 


and the smaller branches are the fingers of its hands and feet. 
With the evolution from the vegetable kingdom, the feet of the crudely mani- 
'|fested inverse human form in the tree gradually come further and further down as 
the soul passes through different forms, until they (the feet) lie flat on the ground 
in the form of a worm, whose mouth is upward and not underneath the ground. This 
is the SECOND TURN. 

From the worm state, the latent form begins to rise again with face upward, 
Nits THIRD TURN, say to an angle of sixty degrees, occurs in the fish form whose 
‘feet are down, but the upper part of whose body is raised. Even when the fish 
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dives down into the water, its eyes remain turned upward — which may be cor 
trasted to those of a human being whose eyes, while diving, are turned downwar 
The wings of every fish are its compact hands and feet. The last fish form is th 
water-fowl in which this latent form is found to be somewhat erect and the THIR 
TURN is completed. 

Once again, through various changes, comes the FOURTH TURN, with fac 
downward, in the shape of a crab. From the fourth turn, the feet remain in a con 
pressed form till the inverse turn takes place. The FIFTH TURN takes place i 
the kangaroo form, and it is inverse, because the head begins rising up an 
manifesting itself. 

The principal manifestations of the latent human form in the animal kingdo: 
are those of the kangaroo, the dog, and the monkey. The kangaroo is the firs 
animal form in which the soul incarnates after passing through the last bird forn 
and that is why its front two legs are so very small. With further progress, th 
feet begin to get higher and higher, as in bears, lions, etc. (but the eyes remai 
turned downward), till in the dog form, the latent human form can actually sit o 
its hind legs. The last stepping stone which helps the latent human form i 
completely manifesting itself is the monkey. The fifth turn is completed in th 
human form, which is its complete manifestation. 

Simultaneously with the clash between Prana and Akasha or Energy ar 
Emptiness, fire, water, air and earth became manifested. Stones, metals ar 
vegetables during their organic evolution, have chief connection with earth; fis 
have connection with water, birds with air, animals with fire, and human being 
with all the four elements. 

The earth is found everywhere in the world, since not only dry land but als 
the beds of seas, rivers, lakes, contain it. Similarly, water, though visible only | 
oceans, rivers, lakes, etc., is everywhere — if not on the surface, under the ear# 
in large or small quantities. In other words, just as earth lies below the water | 
seas, rivers, etc., so water lies everywhere under the dry earth. There is & 
question of air not being present anywhere in this world. As regards fire, in th 
broad sense, viz., a kind of blaze, or ‘‘tej’’ (as it is called in the vernacular), 
is certainly everywhere in the world; but it is covered under the layer of ether. 

This blaze is the fire that,as said above, has connection with animals, and 
is owing to this that the hunger-heat is so very intense in animals. Almost all ary 
mals eat great amounts of food, as if they were born for the sole purpose of eatin, 

The first form after the last vegetable form is that of an insect, which is < 
green that it is not possible to recognize it on a tree. The most evolved form 
insect is that of a worm. Though the worm is found on dry earth, it frequem! 
moist spots, and this fact shows that it is on its way to becoming a fish or got) 
into water. In other words, the insect form in the shape of a worm begins havi 
connection with water from the dry earth, and the connection becomes comple 
when it becomes a fish. In the same way, the last form of the fish from the wat 
viz., crab, begins leaving its connection with it. ; 

The next form to the crab is of a water-fowl, the first form that begins col 
nection with air. There are many kinds of fowls, including ducks, that like © 
swim in water. Just as the first form of bird has connection with water, so thi 
last form but one, viz., cock, has connection with earth. In spite of its beingt 
bird, the cock has little connection with air. The last form of bird is a big, but’ 
one with a long beak and a lolling piece of flesh by the chin. The manifestati 
next to the last bird form takes place in kangaroo, in the animal kingdom, the le 
form of which is monkey, if we exclude human beings. 

The five ‘‘turns’’ are implied in the above cursory description: (1) from un 
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e ground to its surface; (2) from the surface of earth to water; (3) from the 
pths of water to water surface; (4) from the surface of water to air; (5) from air 
the surface of the earth. 
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FIGURE 8 IMPORTANT FORMS OF MANIFESTATION 


Out of the infinite numbers of forms, in which the latent human form manifests 
itself, prior to its complete manifestation, those mentioned in the above diagram 
are of cardinal importance, in comparison with the spiritual planes. The seventh 
slane means Godhood, and so it is final. Similarly, there is no higher form than 
‘hat of a human being. It is perfect. But there is the curtain of sanskaras between 
God and man, as shown in the above figure, and because of it the average human 
deing knows not God. In order to do away with this curtain, one has to travel 
_jpackward, through the six stages — the plane stages, instead of the form stages, 
‘|through which one advanced to manhood. 

We have said that each wave-bubble is a world in itself and that there are 
_|numberless worlds. But for the purpose of illustration, we shall divide them into 
,Jseven ranges. E, F, G, H, I, J and K. In each of these ranges there are a number 
lof worlds. Of these numberless gross worlds, seven, each of which we have 
distinguished with a number, are nearer to the Creator, point D, than all the 
Jothers. The three worlds, A, B, C in the central range, are to be regarded as only 
one world — the 7th, because they are so connected with one another as to form 
one world with two branches. This diagram shows the details at a glance: 
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PARAM AVIEMIANN 


THE CREATOR 


FIGURE 8S SEVEN RANGES OF WAVE-BUBBLES OR WORLDS 


Now let us see what drop-bubbles (forms) each of the seven wave-bubble 
(worlds) contains. 


World Nowlic ontai ms yer cis aie cece ve toralee inte eitie ataviam elena suehare olen ete Gene Stone 
WorldsNos- 2 Contains. Ucnan sie omereeee tn loerers atresia oasis bie eens Stones and wir 
World: Nowa sGontainsa jeaaicacie erences cathe oaneetete arene Stones, wind and meta 
WorldsNos 4: Comtannisie epee eamete: steer ener sienonemein te ers Stones, wind, metals and wat’ 
World Noor contains ceieeimse nate. Stones, wind, metals, water and vegetabl: 
World No. G contains ...... Stones, wind, metals, water, vegetables and anima 
World No. 7 contains ......... Stones, wind, metals, water, vegetables, animal 


and human bein\ 


It is only the seventh world (A, B, C) that has human beings besides oth 
forms. Of the three parts of this world, A,B,C, our earth is A; and the peculiar) 
of the seventh world is that only in its A part, that is, on our earth, a hum) 
being can realize God, owing to several reasons, the chief of which are: 


(1) Our earth is nearest to the Creator-Point; 


(2) Our earth and our earth alone is directly connected with mental eal 
subtle worlds; | 

| 

(3) It is only on our earth that it is possible for human beings to posse} 
intellect and love — head and heart — in equal proportions. [ 


y 
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The inhabitants of the C part of the seventh world are extremely intelligent — 
> more intelligent than the human beings of our earth; so much so that they are 
able of expressing their thoughts without gross means. The inhabitants of the 
art are also more intelligent than the people of our world, but not so intelligent 
those of C. But though A — our earth — is inferior from the standpoint of in- 
llect to both B and C, it is certainly superior to them from the standpoint of 
e and high emotions. Whereas the inhabitants of C have one hundred per cent 
ellect and zero per cent love, and those of B have seventy-five per cent in- 
lligence and twenty-five per cent love, the people of our earth have, on an 
erage, intelligence and love in equal proportions. When one, subduing intellect, 
‘ts one hundred per cent love, one realizes God. 

When the Atman leaves its highest form in C, it takes the highest form in B; 
d after giving it up in B, it incarnates in the highest form on our earth. There- 
te, evolution, strictly speaking, ends on our earth, but the Atman has to go on 
incarnating in the human form till it knows itself; i.e., till God is realized. 

Now, just as there is evolution of drop-bubbles, so also there is evolution 
d reaction of wave-bubbles. The moon, which gives us light at night, was once 
1 earth, just like our earth; and there are a number of such cooled-down earths. 
illions of years ago the condition of our earthwas quite different from its present 
ondition, and millions of years hence, it will be just like the moon. About the 
me our earth turns into a moon, it will slip aside from its present position, just 
3 the preceding one did; and its place will be filled by the B part of the seventh 
orld. C will take the place of B and the world number 6 will take the place of 
, and so on. Needless to say that with the evolution of wave-bubbles (worlds) 
e evolution of drop-bubbles goes on simultaneously. In the world number 6 at 
resent there are no human beings, but when it will take the place of C, souls, 
ter giving up the highest animal form, will incarnate in the human form with 
traordinary intellect. Similarly when B will take the place of our earth, its 
habitants will be filled with more love and imbued with higher emotions than 
rey have at present. 


PRACTICAL MYSTICISM 
Chapter V 


In the beyond state, God or Paramatman transcends both the individual at 
universal existence. Beyond form and beyond mind, He is entirely independen 
You can call Him neither one nor many, for He is aloof from duality and no 
duality. You cannot term Him personal or impersonal, as He cannot be bound | 
any quality. And yet it 1s He who appears as the individual soul, who exists ¢ 
the universe, who plays the part of the Creator, and who manifests Himself as tl 
Self-realized Savior. 

To realize God in the Beyond-state is the eventual aim of every yoga 
discipline. In order to attain to this state, various paths have been chalked ov 
But so much has been said and written about God-realization and ‘‘Chris 
consciousness’’ that people are bewildered as to the right way and the immedia 
possibilities of its attainment. The inquiring mind, after wading laborious 
through mystical and theosophical literature, only succeeds in learning son 
pseudo-philosophical terms that confuse and puzzle it. The highest state 
consciousness is latent in all. The Son of God is in every man, but He has to | 
manifested. 

There is a path in which the intellect tries to reach the Goal through med 
tation, concentration and inner sight (Jnanin Yoga); there is another path in whi¢ 
the heart makes tremendous efforts and tries to become one with the Almigh 
through the medium of emotions and feelings which culminate in Divine Loy 
(Bhakti Yoga); there is still another path in which the spirit longs to unite wi 
the one Indivisible Existence by means of selfless service to all (Karma Yoga 
And again each of these paths have various branches, each of which, if follow: 
to the end, may bring one to the high-road, which is but One — that leads to t) 
Eternal Source of all life. Even in this materialistic age, a number of persons” 
every part of the world are making tremendous efforts to realize the Self. Sor 
adopt sanyas, * other practice raja yoga, some renounce everything, other practiv 
hatha yoga, some observe brahmacharya® and some seek the soul in tranquillit 
and others dedicate themselves to a Sadguru or Perfect Master. 

No general rule or process can be laid down for the attainment of the Ultime 
Reality. Generally speaking, in order to realize God or to gain the “‘native state 
from which everything emerges, every individual has got to work out his or b 
own salvation, and for that matter, everybody should follow the creed of his on 
conscience, and choose and stick to that part which best suits his spirity 
tendency, his mental attitude, his physical aptitude, and his external surroundip 
and circumstances. : 

It is not the way but the will that counts. Any religion, method, system 
practice within the sphere of reason and intellect, if followed in the right spix 
can lead one to the rea/ Path, which is above reason and intellect, and whi 
leads one to the Ultimate Goal of humanity, viz., God-realization. 

The various ceremonies and rituals, which are the part and parcel of eve 
religion, constitute only their shadow. Dogmas, creeds and conventional ids 
of heaven and hell and sin are perversions of Truth, and confuse and bewil 
the mind. Rituals and ceremonies, instituted by the priest-ridden churches, he 
concentrated on outward forms, and have ignored the essentials of spiritual lif» 
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ve, obedience, humility and sincerity. Man seeks life and is given a stone. 
vertheless, it may be said that the ritualistic worship, which the masses of 
manity confuse with religion, is Bhakti yoga or the true art of worship in its 
cipient or initial stage. Most of the ceremonies performed by the followers of 
ery creed are doubtless useless, but those ceremonies and modes of offering 
ayers which are essentially based on the principle of conveying or evoking 
tship, may be said to constitute the first or elementary stage of Bhakti yoga. It 
the act of sincere worship, and not thoughts and beliefs, that counts. The 
‘tformance must be from the very depths of the heart; otherwise a religion, how- 
ver beautiful be its teachings, however grand be its philosophy, becomes nothing 
t mere farce, which people indulge in generally more through force of habit and 
ar of society than through any idea of true devotional worship. 

A Hindu may have the Shastras (Scriptures) at his fingertips, but if he lacks 
votion from the heart, he is no better than a typewriter or a calculating machine. 
Mohammedan may laugh at so-called idol worship, but he becomes guilty of 
ray-thought worship, if, while in laying down his forehead in an obeisance 
idja) during his prayer (Namaz) he is attacked by objectionable thoughts and has 
» will to worship, it means that he is at that time paying homage, not to the 
‘mighty, but to those very thoughts. For instance, if a Muslim gets the thought 
any man or woman during the “‘sidja,’’ it amounts to the ‘‘sidja’’ having been 
fered to that man or woman, and thus the Namaz turns into a farce. 

But worship from the heart presupposes great efforts. It cannot be evoked 
ith a mere wish. If one decides upon practicing true Bhakti yoga, one has to 


tpeated efforts to evoke deep devotion are essential. 

In the beginning of the second stage, one has to make vigorous efforts in 
unking about the Almighty as much and as often as possible. The efforts must be 
Wontinued until one becomes above efforts, and one becomes above efforts only 
hen worship from the heart becomes second nature. He who can naturally worship 
‘yom the heart without finding it necessary to make artificial efforts, may justly 
Me said to have attained the higher Bhakti. This second state concerns itself 
“vith the constant remembrance of God, and through the constant mental or physical 
it 2petitions of any one Name of God, achieves fixity of thought, without the medium 
f any ceremony. This kind of constant remembrance of God must not be confused 
“ith meditation, wherein one makes an attempt to achieve fixity of thought; but 
“ere in the second stage of Bhakti yoga, one already posses sole and single 
nought for God, and therefore has no more need for organized thinking. 

It is not necessary for a person to stop carrying on one’s worldly duties and 
“bligations, to achieve or to practice this higher Bhakti. One may conduct one’s 
‘)usiness or follow one’s profession, one may lead the family life and look after 
Il the necessary external requirements; but amidst all the worldly engagements 
'yne should ever be alert to the Lord. The more a person can remember the object 
pf the heart-worship along with the routine work of everyday life, the better for 
him. 

The third stage concerns itself with Divine Love and longing of a high order. 
WChe higher Bhakti of the second stage ultimately leads the aspirant to this third 
for highest stage of worship and to true love. 

Meditation or organized thinking also serve the excellent purpose of counter- 
facting the might of Maya — the phenomenon that presents Illusion as real. One 


2 


who meditates with sincerity may sooner or later become free from the clutches 
Maya and be drawn to the Truth or God. If along with sincerity, meditation 
practiced with regularity and for a sufficiently long time, it is capable of mak 
one’s mind pure and permanently inclined to the Divine Path. 

The third advantage of meditation lies in the fact that if the meditation 
very deep and intense, it is likely to produce the state of Yoga Samadhi. Thor 
Yoga Samadhi has nothing to do with the Nirvikalpa Samadhi and must not 
confused with spiritual perfection, an aspirant is likely to derive some bene 
from it. 

But the greatest advantage of meditation lies in a chance for direct Gi 
Realization. Yes, it is not impossible to get the Nirvikalpa Samadhi (Harikat), 
the complete realization of the state ‘Il am God,’’ through meditation. But it 
only possible, provided the meditator has come under the influence of a liv. 
Perfect Master, has a pure and spotless character, and is possessed of dogg 
determination that knows no defeat, even if it comes to the question of giving 
life itself in the struggle. With these qualities, one must meditate without 4 
other object in view save that of becoming one with the Almighty God. 

There should be no limit to or particularly fixed period for meditation. 
meditation cannot be continued throughout the waking state without a break, 
must be as long and as frequent as possible. The intensity of meditation will 
in proportion to the longing for the Goal. Every hour, every minute, one must cra 
for God as a drowning man craves for life. 

One of the commonest methods by which an aspirant strives after Truth 
renunciation; which is of two kinds, that is, external and internal. External | 
nunciation means complete physical non-attachment to things worldly. This gro 
non-attachment is a very helpful step towards the spiritual path, inasmuch as 
generally brings about the internal renunciation that leads to Divinity. But tk 
does not mean that the so-called sanyasins that unfortunately swarm over Ind 
particularly at places of pilgrimage, and who have adopted the sanyas, i.e., 
nunciation, only as a sort of profession that helps them indulge in an unproduct: 
life of idleness, are practicing non-attachment. Non-attachment implies previc 
attachment, just as renunciation implies previous possessions. Where there is 
possession, there can be no renunciation, and where there is no attachment, thi 
can be no question of non-attachment. 

True renunciation is internal, which means a check upon and contro¥ 
desires, leading to the purification of the mind, so that it may not fall prey to 
forces of lust, greed and anger. It does not mean that a man should at once ce: 
to have any thoughts about lust and greed or that he should never feel angry. T 
is impossible, and were it possible, then there would be no question left of « 
renunciation. If there is no anger, then what is there to control? And similarly 
there are no thoughts of lust or greed, no check or control would be necessary, 
the desires would no longer be there. 

External renunciation is not advocated. For the West particularly, it is | 
practical and inadvisable. Renunciation should be mental or internal, which me; 
giving up of desires and passions. One should live in the world, perform 
legitimate duties and yet feel mentally detached from everything. One shoul 
in the world, yet not of it. But for those few who insist, from the depth of t| 
souls and the innermost cores of their hearts, on seeing Reality actually fac 
face, at all costs and consequences, and yet cannot achieve internal renunciat: 
there is but one way, and that is complete external renunciation, which m 
forsaking all possessions and properties and tearing up all outer connecti 
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The shortest and easiest way toward God-realization is that of the seeker 
‘o has the good fortune to be accepted as a disciple by a Perfect Master. Only 
?erfect Master, who is the veritable incarnation of Divinity, can awaken in the 
lividual the fire of Divine Love, which consumes in its flames the lesser de- 
es of the body, mind and world, all of which must be completely relinquished 
‘ore Perfection can be realized. The only requirement is complete surrender to 
3 supreme will, perseverence, love, courage and trust in Him. 

One of the best and easiest ways of overcoming the ego, and of attaining 
vine or Christ-Consciousness, is to purify and deepen our love, and widen 
atinually the circle of those we love, and to render selfless service to humanity 
large, to the best of one’s ability. But that alone is real service, where there 
no thought of self at all. Selfless service may not only bring one to the mystical 
buntain, the summit of which is Self-Realization, but may enable one to ascend 
large part of it, just as it may not only bring one into contact with a Perfect 
ster, but may drive one to surrender to Him. 

Although absolutely selfless service is possible only to Perfect Masters, 
iritually imperfect, but sincere persons, must do their level best to be as self- 
ss as possible. All ethical and religious practices ultimately lead up to this. 
sr animal desires are gradually sublimated if we live more for others and less 
> ourselves, and our crude sense of ego is gradually diminished and transmuted. 
: who, driven by love, thinking as little as he can of his own self, and regarding 
| as the forms of the One Self, serves others, regardless of caste, creed and 
lour, is a Karma yogi, though he may not be intentionally aspiring to Self- 
alization. 

Doubts may assail such persons, difficulties they may have to face, dis- 
pointments they may have to meet, but they would be false to themselves if 
ving to doubts, difficulties or disappointments, they stop practicing all possible 
vice, in other words, Karma yoga. Regardless of results, they must go on 
orking, all the while thinking that they are but doing their duty for God, and it 
God Himself that makes them work; never thinking, ‘“‘I am doing this,’’ and “‘I 
n doing that,’’ while serving others. The finite egotism comes into play as soon 
; that ‘‘I’’ takes hold of one’s mind. The ego persists till the last stage of the 
ath or Gnosis. Not until the seventh stage of the Path is reached and God- 
nsciousness is achieved, can the ego be completely transmuted from finite to 
finite. It is only in this stage that the false ‘‘I’’ (individual ego) disappears for 
vod and the Real ‘‘I’’ reappears for all time. This is the state of ‘‘Christ- 
onsciousness,’’ to which Jesus referred when He said, ‘‘I and My Father are 
ne;’’ and which implies living simultaneously in the Infinite and in the finite. 
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RISB ASE SNOW E tere 


OVER 1,000 BABA PHOTOS AVAILABLE 

In 4 sizes (black & white): 5’’x7’’; 8’?x 10’’; 11’’x14’’; 16”’x 20’’. Dry-mount 
costs more. For current prices, write to HERMES, (L. Reiter) Apt. 3, 4028 S 
11th Street., Miami, Florida 33134. 


38 DIFFERENT MEHER BABA PAINTINGS by LYN OTT 


Reproduced in full color... size, about 11’’x 14’’. Order album available to Me 
Baba Groups. Special price for complete album in 8’’x10’’ when for group 
reading room use. For current prices, write to PHILLIP DON JULIAN, 100 
N. Greensboro Street, Carrboro, N.C. 27510. 


MEHER BABA PHOTO LOCKETS and RINGS 


For styles and prices, write to TERRY SCOTT, No. 1 Peppertree Lane, Portugu 
Bend, California. 90274 


NEW BABA POSTER 


With a drawing of Meher Baba by Rano Gayley. Send $1.20 to THE AWAKENI 
938 18th Street, Hermosa Beach, California 90254. 


And don’t forget the exciting new Baba Album ‘‘The East-West Gathering’’ at y 
favorite Baba Book store or Center. 


THE AWAKENER’S 
ART FOR BABA’S SAKE CONTEST 


SUBMIT your Baba drawings, prints, paintings, photos, music, 
musical scores — to us. We want to devote a whole issue to this 
kind of creativity! 


What’s the “‘PRIZE?”? A SUR-PRIZE! Like maybe some bound 
volumes of our back issues... or Baba books... or maybe even 
(?) some money. Anyway send us your BABA-ART as soon as 
possible. 


Send it to: Editor, AVAKENER 
938 18th St., Hermosa Beach, CA 90254 
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